RE 


| 


With the Commentar 


SANKARĀCĀRY 


Translated. by 


SWAMI GAMBIHIRANANDA 


on Chennai and eGangotri 


aj Found. 


ati 


Sam 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


KENA UPANISAD 


CONS N astē 
Wa Naai 


x 


CC-0.Panini Kanya Maha Vidyalaya Collection. j 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


-^ 


CC-0.Panini Kanya Maha Vidyalaya Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


KENA UPANISAD 


V eee ptt à Sv 1 
Y he X EM ae WA 2y 
MENS ey 


With the Commentary of 
SANKARACARYA 


Translated by 
SWAMI GAMBHIRANANDA 


ADVAITA ASHRAMA 
5 Deni ENTALLY ROAD 
CALCUTTA 700014 


CC-0.Panini Kanya Maha Vidyalaya Collection. 


AMA e ci K. cae ` 


- Digitized by Arya Samaj Foundation Chennai and eGangotri 
; Ere . Published by / 
= Swami Ananyananda 
President, Advaita Ashrama 
E Mayavati, Pithoragarh, Himalayas 
EAS All Rights Reserved 


-. Second Edition, December 1981 
- 5M3C 


PREFACE N. 


[t gladdens our heart to publish the Kend- Upanisaz in. 
the present series, soon after the release of the Zsa Up- 
anisad. This is the sixth Upanisad to appear separately in 
the current series, taking each of them entirely from the 
author's earlier two-volume edition, Eight Upanisads. 
Only two more, the Kasha, and the Taittiriya, remain to 
come out.? the rest having already been published during 
the last one year and a half. : 

Like the Īsā Upanisad, the Kena also derives its name 
from the very first word ( dx ) of the opening verse of this 
Upanisad. It is also called. the Talavakāropanisad, as it 
forms a part of the Tulavākara or Jaimint Brahmana. 

Among the principal Upanisads. though itis one of the 
shorter ones, its spiritual significance is great, because Šrī 
Sankarācārya considered it necessary to write two com- 
mentaries on this text, namely pada-bhasya and vākya- 
bhāsya. In this edition, only the former has been trans- 
lated. In the translation of the commentary. the words 
quoted from the text by the Ācāryu are given in italics. 
These are followed by commas and the English equiv- 
alents. Informative explanatory footnotes have been ad- 
ded wherever necessary. : 

In the Kena Upanisad, we get the notion of the ultimate 
Reality as the origin, ground, and goal of all the manifold 
manifestation. It speaks of the Reality as the inner Self 


It from all touch of relativity and finitude. It reveals the 
spiritual Reality asa given fact of experience—pratibodha 
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viditam matam. It contains the illuminating story of Umà 
(Haimavati) imparting spiritual knowledge to the gods, 
who thought in a moment of self-conceit and self-forget- 
fulness that they. were all-powerful. Their eyes were 
opened by right knowledge. 

Finally this Upanisad lays great stress on the unique 
opportunity given to human birth in the spiritual evol- 
ution and unfoldment of the soul. Further, it emphatically 
declares that Self-realization, is to be had in this very life, 
and warns that, if we do not attain it here and now, "then 
there is great destruction: ( sedi fefe: ) 

Such is the immense value of this Upanisad. It is our 
privilege, we consider, to place this book in the hands of 
all earnest seekers of the Upanisadic thought who wish to 
benefit by its study. 


Mayavati PUBLISHER 
9 January 1980 


*The Katha Upanisad was later published in February 
1980 and the Taittiriya in September 1980.—P. 
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KEY TO TRANSLITERATION AND 


PRONUNCIATION 
Sounds like Sounds like 
a oinson S d d 
à ain master € dh dhingodhood 
i iinif U pn ninunder 
I eein feel A t Frencht 
u uinfull @ th thinthumb 
ū ooinboot a d thinthem 
r somewhatbetween t dh thehin breathe here 
r and ri a n n 
e ainevade u p p 
ai yinmy Ww; ph phinloop-kole 
o oinover a b b - 
au owinnow @ bh bhinabhor 
k k " m m 
kh ckhin blockhead u y 
g g (hard) V ror 
gh ghinlog-hut wv ] 1] 
h. ng @ v vinavert 
c ch (notk) m $ sh 
ch chhincatchhim & s shinshow 
TEES] "s s 
jh dgehinhedgehog € h h 
ñ n (somewhat) m minhum 
t t h halfhinhuA! 


th thin anr-hill 
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Far ur aT wer PARASTA 
ASKU erf fred a am SĀRA ala we d uf 
HI 


3 mfa; ma: VT: t 


=“ 


May my limbs, speech, vital force, eyes, ears, as 
also strength and all the organs, become well 
developed. Everything is the Brahman revealed 


in the Upanisads. May I not deny Brahman; 


may not Brahman deny me. Let there be no 
spurning (of me by Brahman), let there be no 
rejection (of Brahman) by me. May all the vir- 
tues that are (spoken of) in the Upanisads re- 
pose in me who am engaged in the pursuit of the 
Self; may they repose in me. 


Om Peace ! Peace ! Peace ! 
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KENA UPANISAD 
PART I 


Introduction: Since the Upanisad commencing with 
Kenesitam and revealing the supreme Brahman has to be 
spoken of, the ninth chapter! begins. Earlier than this, 
rites have been exhaustively dealt with, and the (differ- 
ent) meditations on the vital force as the basis of rites, as 
also the meditations on the (various) Samas?, forming 
parts of rites, have been spoken of. After that is stated the 
meditation on the Gāyatra Sāma, (thought of as the vital 
force), which ends with a succession of teachers and 
pupils and which relates to effects of action. If all these 
rites and meditations, as enjoined, are properly observed, 
they become the cause for the purification of the mind of 
one who is free from desires and longs for emancipation. 
But in the case of one who cherishes desires and has no 
enlightenment (i.e. meditation on or knowledge of gods), 
the rites by themselves, as enjoined in the Vedas and 
Smrtis, become the cause for the attainment of the South- 
ern Path and for return to this world. But through activity 
prompted by natural impulses that are repugnant to the 
scriptures, there will be degradation into lower beings 
ranging from beasts to the motionless ones (trees etc.) in 
accordance with the Vedic text:*(If one does not perform 
rites or meditation), then one does not proceed by either 
of these Paths (Northern or Southern). They become 


! The Kena Upanisad forms part of the Upanisad Brahmana of the 
Talavakāra branch of the Sāma-Veda. 
2 A Sama song is divided into parts—five or seven. This Sama as also 
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these little creatures (mosquitoes etc.) that are constantly 
subject to birth and death following the (divine) order “Be 
born and die.’ This is the third state" (Ch.V. x. 8); and in 
accordance with the words of the other Vedic text:'"Three 
kinds of beings! followed a course that deviates (from 
these Northern and Southern Paths)” (Ai. A. II. i. 1. 
4).The longing for the knowledge of the indwelling Self 
arises only in that desireless man of pure mind who has 
renounced -all transitory, external means and ends by 
virtue of the emergence of a special kind of tendency (in 
his mind) created by works done in this life or in previous 
ones. This fact is being shown in the form of questions and 
answers by the Vedic text beginning with Kenesitam. In 
the Katha Upanisad, too, it is said, *"The self-existent 
Lord destroyed the outgoing senses; therefore one sees 
the outer things and not the Self within. A rare discrimin- 
ating man, who desired immortality, turned his eyes away 
and then saw the indwelling Self” (Ka. II. i. 1) etc. Andin 
the (Mundaka) Upanisad of the Atharva-Veda it is said, 
“Having examined the worlds attainable by work thus: 
‘The unproduced (everlasting emancipation) is not to be 
produced by work’, the Brahmana should resort to re- 
nunciation. In order to know that fully, he must ap- 
proach, with sacrificial faggots in hand, a teacher who is 
versed in the Vedas and is established in Brahman” (Mu. 
I. ii. 12). In this way alone, does a man of detachment 
acquire the competence to hear, meditate on, and realise 
the knowledge of the indwelling Self, and not otherwise. 
cach of its parts has to be thought of variously. For such meditation sec 
Ch. I and I1. 


| Born from the womb, cgg, or earth. 
2 And thereby they tread a path of sorrow. 
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Besides, as a result of this realisation of the indwelling 
Self as Brahman, there comes the total cessation of ignor- 
ance which is the seed of bondage and the cause of the 
emergence of desire and activity, in accordance with the 
verse: “What sorrow and what delusion can there be for 
that seer of oneness?” (15.7); and also in accordance with 
the Vedic texts: “The knower of the Self transcends sor- 
row” (Ch. VII. 1.3); “When the One that is both cause 
and effect is scen, the knots of the heart ofthe seer are 
cut, all (his) doubts are resolved, and all karma is con- 
sumed" (Mu. II. ii. 8) etc. 

Objection : May it not be argued that this result can be 
attained even from knowledge! coupled with rites and 
duties? 

Answer: No, because in the Vājasaneyaka (Brhadāra- 
nyaka) Upanisad that (combination of rites and medita- 
tion) has been spoken of as the cause of a different result. 
Starting with the text, “Let me have a wife" (Br. Liv. 17), 
the Vājasaneyaka shows in the text, “This world of man is 
to be won through the son alone, and by no other rite; the 
world of the Manes through rites; and the world of the 
gods through meditation" (Br. I. v.16), how rites and 
duties lead to the attainment of the three worlds that are 
different from the Self. And there (in that Upanisad 
itself), again, the reason for embracing renunciation is 
adduced thus: “What shall we achieve through children, 
we to whom the Self we have attained is the goal?" (Br. 
IV. iv. 22). The explanation of that reason is this: What 
shall we do with progeny, rites, and meditation combined 
1 The word jridna occurs in two senses: (i) Vedāntic knowledge and (ii) 


knowledge about gods or meditation on them. Jridna in the second sense 
can be combined with rites and duties, but not Vedantic jridna. 
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with rites, which are the means for the attainment of 
worlds other than that of the Self, and are the causes for 
the attainment of the three worlds of men, Manes, and 
gods? Nor are the three worlds—transitory and attainable. 
by means as they are—desirable to us, to whom is desir- 
able the world that is natural, “birthless, undecaying, 
immortal, fearless” (Br. IV. iv. 25), that “neither increa- 
ses nor decreases through work" (Br. IV. iv. 23), and is 
eternal. And being eternal, it is not to be secured by any: 
means other than the cessation of ignorance. Hence the 
only duty is to renounce all desires after the realisation of 
the unity of the indwelling Self and Brahman. Besides, 
the knowledge of the identity of the indwelling Self and 
Brahman militates against its co-existence with work. For 
the realisation of the identity of the Self and Brahman, 
which eradicates all dual ideas, cannot reasonably co- 
exist with work which presupposes the ideas of the differ- 
ence of agent and results; for the object (of knowledge) 
being the deciding factor, the realisation of Brahman is 
not determined by human effort.' l 

Therefore this desire to know the indwelling Self, in the 
case of a man who has renounced all seen and unseen 
results attainable by external means, is being shown by 
the Vedic text beginning with Kenesitam. But the object 
(of the inguiry) being subtle, the presentation in the form 
of questions and answers of the student and teacher leads 
to easy comprehension; and it is also shown that the 
object is not realisable through mere dialectics. More- 

īAn object of injunction is that which has to be achieved by effort 
consequent on the injunction. Knowledge is not of that kindy—A.G. 


"The object is the determining factor as regards the content of any valid 
knowledge. Neither injunction nor any accessory has any effect herc. 
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over, in accordance with the Vedic text, “This knowledge 
is not attainable through dialectics" (Ka. I.ii. 9), and the 
obligation about taking a teacher implied in the Vedic and 
Smrti texts, "One who has a teacher knows" (Ch.VI. xiv. 
2). "Such knowledge alone as is acquired from a teacher 
becomes the best"! (Ch. IV. ix.3). "Learn that through 
obeisance” (G. IV. 34). it can be imagined that someone, 
having found no refuge in anything other than the indwel- 
ling Self, and having a longing for the fearless, eternal, 
auspicious, and unshakable. (Brahman), approached a 
teacher who is established in Brahman, and asked: 


Sa ether eet Ta: 
Ta HUT: AA: SI GT: | 
ag: Hai wh S cat SIE 


1. Willed by whom does the directed mind go 
towards its object? Being directed by whom 
does the vital force, that precedes all, proceed 
' (towards its duty)? By whom is this speech wil- 
led that people utter? Who is the effulgent being 
who directs the eyes and the ears? 

Kena, by what agent; being isitam, willed, directed; 
manah, the mind; patati, goes, goes towards its own ob- 
ject—this is the construction. Since the root is cannot be 
taken here to imply either repetition or going,” it must be 


1 “Leads to the acquisition of the best result." —A.G. 
? “Since the intention here is not to make the mind an object of the 
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understood that the present form of the root is in its sense 
of desiring. The form in which the suffix ir is used in the 
word isitam is a Vedic licence.' Presitam is a form of the 
same root, with pra prefixed to it, in the sense of direct- 
ing. If the word presitam alone were used (without isitam) 
there would arise such an inquiry about the particular 
kind of director and the direction as: By what particular 
director? And how is the direction?" But the attribute 
isitam being there, both the questions are set at rest, 
because thereby is ascertained a special meaning, viz 
"directed (presitam) through whose mere will2"* 

Objection: If this be the meaning intended, the purpose 
is served by the expression willed by alone, and the 
expression directed nced not be used. Moreover, since it is 
reasonable that an additional word should imply an addi- 
tional meaning, it is proper to understand some special 
sense as ;" By what is it directed—by will, act, or speech?" 

Answer: This cannot be so because of the trend of the 
question. For the reasonable conclusion derived from the 
trend (of the question) is that the inquiry is made by a man 
who has become disgusted with the ephemeral works and 
their results, such as the assemblage of the body, senses, 
et-., and seeks to know something other than these, 
which is unchangeable and eternal. If it were not so, the 
question would be surely meaningless, since the director- 
ship of the group of body etc. (over the mind) through 
will, word, and act is a familiar fact. 

Objection: Even so, the sense of the word directed is not 
concept of either repeated occurence or going, and since the desire is for 
knowing some special director of the mind. —A.G. 

_ ‘The correct form should have been "esitam.''—A.G. 
* “By mere presence that involves no effort." —A.G. 
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certainly brought out. 

Answer: No, since the word. directed can reasonably 
convey a special sense, viz that it is the question of a man 
in doubt. Both the adjectives isitam(willed) and presitam 
(directed), in the sentence willed by whom the directed 
mind goes, are justifiable as implying: “Does the di- 
rectorship belong to the aggregate of body and senses, 
which is a well-known fact; or does the directorship 
through mere will, over the mind etc., belong to some 
independent entity which is different from the aggre- 
gate?" 4 

Objection: Is it not a well-known fact that the mind is 
free and goes independently to its own object? How can 
the question arise with regard to that matter? 

The answer is this: If the mind were independent in 
engaging and disengaging itself, then nobody would have 
contemplated any evil. And yet the mind, though con- 
scious of consequences, wills evil; and though dissuaded, 
it does engage in deeds of intensely sorrowful result. 
Hence the question, kenesitam patati etc. ,is appropriate. 

Kena, by whom; pranak, the vital force; being yuktah, 
engaged, directed; praiti,goes, towards its own activity? 
Prathamah, first, should be an adjective of the vital force, 
for the activities of all the organs are preceded by it. /mam 
vācam, this speech, consisting of words; as ordinary peo- 
ple vadanti, utter; kena isitam, by whom is it willed (dur- 
ing that utterance)? Similarly, kalt u devah, which efful- 
gent being; yunaku, engages, directs towards their re- 
spective objects; caksuh Srotram, the eyes and the ears? 

To the worthy disciple who had asked thus, the teacher 
said, “Hear what you have asked for in the question, 
‘Who is that effulgent being who is the director of the 
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mind and other organs towards their own objects, and 
how does he direct?” * 


MA MA ATA AM TE, 
ATA € are A 3 MI; | 


KUAGA etd: 
ai S URU 


2. Since He is the Ear of the ear, the Mind of 
the mind, the Speech of speech, the Life of life, 
and the Eye of the eye, therefore the intelligent 
men, after giving up (self-identification with the 
senses) and renouncing this world, become im- 


mortal. 

Srotrasya šrotram, the Ear of the ear. The Srotram is 
that by which one hears, the instrument for the hearing of 
sound, the organ of hearing which reveals the words. He 
about whom you put the question, “Who is the effulgent 
being who directs the eyes and the ears?"—is the Ear of 
the ear. 

Objection: Is it not incongruous to answer, “He is the 
Ear of the ear", when the reply should have been “So- 
and-so, with such and such ATA directs the čars 
etc."? 

Answer: This is no » fault, because His distinction can not 
be ascertained otherwise. If the director of the ears etc. 
can be known as possessed of His own activity, indepen- 

‘dently of the activities of the ears etc. just as it is in the 
case of the wielder of sickle etc., then this answer willbe . 
incongruous. But as a matter of fact, no director of ears 


- etc., possessed of his own activity, is apprehended here 
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like a mower possessed of a sickle etc. But He can be 
known, (as existing unmixed with the ear etc.), from the 
logical necessity that such activities as deliberation, voli- 
tion, determination, of those very composite things, viz 
the ear etc., must be meant for some one's benefit. Just as 
in the case of a house, so also (in this case) there does exist 
some one, standing outside the conglomeration of ears 
. etc., by whose necessity is impelled the group of ears etc. 
Thus from the fact that composite things exist for the need 
of some one else, a director of the ears etc. can be known 
(i.e., inferred).' Hence the reply, “He is the Ear of the 
ear”, is quite appropriate. 

Objection: What, again, can there be in the significance 
here of the expression, “The Ear of the ear” etc.? For just 
as a light has no need for another light, so in this context 
the ear can have no need for another ear. 

Answer:There is no such fault. The significance here is 
this: The ear, to wit, is seen to be able to reveal its own 
object. This ability of the ear to reveal its own object is 
possible only when the eternal non-composite, all- 
pervading light of the Self is there, but not otherwise. 
Hence the expression, “Ear of the ear” etc. is justifiable. 
To the same effect there are other Vedic texts: “It is 
through the light of the Self that he sits” (Br.1V.iii.6), 
“Through His light all this shines” (Ka. II.ii 15; Sv. VI. 14; 


! “Ears etc. are subsidiary to some one different from themselves, for 
they are composite things, like a house etc.—by this inference the 
master of the cars etc, can be known. If he, too, should be a part of the 
combination, then he will be insentient like the house etc. Then we shall 
- have to imagine another master for him, and so also a third for this. Thus 
to avoid an infinite regress, a Consciousness that is not a part of the 
combination is apprehended."—A.G. 
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Mu. IL.ii. 10), "Kindled by which light the sun shines" 
(Tai. B. III. xii. 9.7), etc. And in the Gita, “(Know that 
light to be mine), which is in the sun and which illumines 
the whole universe" (XV. 12), and “(As the one sun 
illumines the whole universe), so does He who reside in 
the body, O descendant of Bharata, illumine the whole 
body” (XIII.33). So also in the Katha Upanisad, “the 
permanent among all that is impermanent, the conscious- 
ness among all that is conscious" (II. ii. 13). It is a com- 
monly accepted belief that the ears etc. constitute the Self 
of all, and that these are conscious. This is being refuted 
here. There does exist something which is known to the 
intellect of the men of realisation, which dwells in the . 
inmost recesses of all, which is changeless, undecaying, 
immortal, fearless, and unborn, and which is the Ear etc. 
of even the ear etc., i.e. the source of their capacity to act. 
Thus the answer and significance can be justified. 

Similarly, zzanasah, of the mind, of the internal organ; 
(He is)the manah, Mind; because the internal organ is not 
able to perform its own functions—thinking, determina- 
tion, etc.—unless the radiance of the light of conscious- 
ness is there. Therefore He is the Mind of the mind, too. 
Here the mind and the intellect are jointly mentioned by 
the word manah (mind). Yad vāco ha vācam: the word 
yat, used in the sense of because, is connected with all 
such words as srotra (ear) in this way: because He is the 
Earofthe ear, because He is the Mindof the mind, andso 
on. The objective case in vāco ha vācam is to be changed 
into the nominative in consonance with the expression 
prāņasya prāņah (the Life of life). 

Objection: In conformity with vāco ha vācam, why 
should not the conversion be into the objective case thus: 
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prāņasya prāņam? 

Answer: No, for it is reasonable to conform to the 
majority. So in consonance with the two words, (sak and 
prāņah), in sah u prāņasya pranah (where they are in the 
nominative case), the implication of the word vācam is 
vāk, for thus is the reasonable conformity with the major- 
ity maintained. Moreover, a thing asked about should 
properly be denoted in the first (nominative) case. He, of 
whom you ask, and who is the Life of prāņa—of that 
particular function called life, by Him, indeed, is ensured 
the capacity of the vital force to discharge its functions of 
sustaining life, and this is because there can be no sustain- 
ing of life by anything that is not presided over by the Self, 
in accordance with the Vedic texts: “Who, indeed, will 
inhale, and who will exhale if this Bliss (Brahman) be not 
there in the supreme Space (within the heart)?" (Tai. II. 
vii. 1), “Who pushes the prāņa upward and impels the 
apana inwards” (Ka. II.ii. 3), etc. Here, too, it will be 
said, “That which man does not smell with prāņa (the 
organ of smell), but that by which prāņa is impelled, know 
that to be Brahman" (Ke. 1. 9). 

Objection: Is it not proper to understand prāņa as the 
sense of smelling (and not life)! in a context which deals 
with the senses—ears etc.? 

Answer: This is true. But the text considers that by the 
mention of prāņa (meaning the vital force) the sense of 
smell is referred to ipso facto. The meaning intended in 
the context is this: That for whose purpose occurs the 
activity of all the motor and sensory organs is Brahman. 

So also He is the caksusah caksuh, the Eye of the eye; 


! The word prāņa is used in different senses in different contexts. It 
may mean vital force, exhaling, sense of smell, etc. 
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the capacity to perceive colour that the eye, the organ of 
sight, possesses is merely by virtue of its being presided 
over by the consciousness of the Self. Hence He is the Eye 
of the eye. Since a guestioner's desire is to know the thing 
he asks for, the expression, “having known” has to be 
supplied thus: "Having known Brahman, as the Ear etc. 
of the ear etc., as indicated before." This (addition) is also 
necessary, because the result is stated thus, “They be- 
come immortal" (Ke. II. 5), and because immortality is 
attained through realisation. From the fact that a man 
becomes free after getting realisation, it follows (that he 
becomes immortal) by giving up, (through the strength of 
knowledge), the group of organs beginning with the ear; 
that is to say, since by identifying the Self with the ear etc. 
a man becomes conditioned by these and takes birth, dies, 
and transmigrates, therefore having realised, as one’s 
Self, the Brahman that is defined as the “Ear of the ear" 
etc., and atimucya, giving up self-identification with the 
ear etc.—(he becomes immortal). Those who give up 
self-identification with the ear etc. are the dhirah, intelli- 
gent, because the self-identification with the ear etc. can- 
not be given up unless one is endowed with uncommon 
intellect. Pretya, desisting; asmāt lokat, from this world of 
empirical dealings involving ideas of “I and mine” with 
regard to sons, friends, wives, and relatives; i.e. having 
renounced all desires; (they) bhavanti, become; amrtah, 
immortal, immune from death. This is in accordance with 
the Vedic texts : “Not by work, not by progeny, not by 
wealth, but by renunciation some (rare ones) attained 
immortality” (Kaivalya Upanisad 1.2), “The self-existent 
„Lord destroyed the outgoing senses; hence one perceives 
Se the external things and not the Self within. A rare. dis- 


; 
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criminating man, longing for immortality, turned his eyes 
away and then saw the indwelling Self" (Ka. II. i. 1), 
“When all desires that cling to one’s heart, fall off... then 
one attains Brahman here" (Ka. II. iii. 14), etc. Or, 
renunciation of desires being implied in the expression 
atimucya (giving up) itself, prerya means separating from 
this body, dying. 


qa agia Tara ft At A: d 
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3. The eye does not go there, nor speech, nor 
mind. We do not know (Brahman to be such and 
such); hence we are not aware of any process of 
instructing about It. 

Since Brahman, as the Ear etc. of the ear etc., is the Self 
of those organs. therefore, tatra, there, to that Brahman; 
caksuh, the eye; na gacchati, does not go; for it is not 
possible to go to oneself. Similarly na vak gacchati, speech 
does not go. When a word, as expressed by the organ of 
speech, reveals its own idea, speech is said to go to its 
object. But Brahman is the Self of that word, as also of the 
organ that utters it; therefore speech does not go. Just as 
fire, which burns and illumines, does not burn or illumine 
itself, similarly is this so. No manah, -nor the mind. 
Though the mind thinks and determines other things, it 
does not think or determine itself; for of it, too, Brahman 
is the Self. A thing is cognised only by the mind and the 
senses. As Brahman is not an object of perception to 
these, therefore, na vidmah, we do not know, “That 
Brahman is of this kind”. Hence na vijanimah, we are not 
aware of; yathā, the process by which; etat, this Brahman, 


CC-0.Panini Kanya Maha Vidyalaya Collection. 


16 KENA UPANISAD 

Digitized by Arya Samaj Foundation Chennai and eGangotri 
anušisyāt, should be taught, instructed to a disciple—this 
is the significance. For, a thing that is perceived by the 
senses can be taught to another through categories denot- 
ing class, quality, and action. Brahman is not possessed of 
these categories, viz class etc.; hence it is very difficult to 
convince the disciples about It through instruction. In this 
way the Upanisad shows the necessity of putting forth 
great effort in the matter of imparting instruction and 
comprehending its meaning. 

The contingency of the total denial of any process of 
instruction having arisen from the text, “We do not know 
Brahman, and hence we are not aware of any process of 
instructing about It”, an exception to this is being stated 
in the next verse. True it is that one cannot impart knowl- 
edge about the Highest with the help of such means of 
valid knowledge as the evidence of the senses; but the 
knowledge can be produced with the help of traditional 
authority. Therefore traditional authority! is being 
quoted for the sake of imparting instruction about It: 


ses aam Hazai 1 
sae yii 3t ARREITTĒN tti 


4." That (Brahman) is surely different from 
the known; and again, It is above the un- 
known" —such was (the utterance) we heard of 
the ancient (teachers) who explained It to us. 


Anyat eva, different indeed; is tat, that which is the 


' The word used by Sankara is āgama. which literally means tradi- 
tional knowledge which has come down through the line of teachers and 
pupils. By quoting traditional teaching one does not expose one-self to 
the charge of speaking about something that defies speech. 
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topic under discussion and which has been spoken of as 
the Ear etc., of the ear etc., and as beyond their reach. It 
is. indeed, different from the known. The known is very 
much within the grasp of the act of knowing, that which is 
the object of the verb, “to know". Inasmuch as every- 
thing is known somewhere by somebody, all that is man- 
ifested is certainly known. The idea is that, It (Brahman) 
is different from that. Lest. in that case, It should be 
unknown, the text says, atho, again; aviditāt, from the 
unknown, from what is opposed to the known, from that 
which consists of the unmanifested ignorance, which is 
the seed of the manifested. The word adhi, used in the 
sense of "above", means "different" by a figure of 
speech; for it is well-known that anything that exists 
above another is different from that other. Whatever is 
known is limited, mortal, and full of misery; and hence it 
is to be rejected. So when it is said that Brahman is 
different from the known it amounts to asserting that It is 
not to be rejected. Similarly, when it is affirmed that It is 
different from the unknown, it amounts to saying that It is 
not a thing to be obtained. It is for the sake of getting an 
effect that somebody acquires something different from 
himself to serve as a cause. For this reason, too, nothing 
different from the Self need be acquired to serve any 
purpose distinct from the knower (Self). Thus the state- 
ment, that Brahman is different from the known and the 
unknown, having amounted to Brahman being denied as 
an object to be acquired or rejected, the desire of the 
disciple to know Brahman (objectively) comes to an end, 
for Brahman is non-different from the Self. (Or, accord- 
ing to a different reading—the desire of the disciple to 
know a Brahman, different from the Self, comes to an 
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end).' For nothing other than one’s own Self can possibly 
be different from the known and the unknown. Thus it 
follows that the meaning of the sentence is that the Self is 
Brahman. And this also follows from such Vedic texts as: 
“This Self is Brahman” (Mā. 2; Br. II.v.19, IV.iv. 5), 
“that Self which is untouched by sin” (Ch. VIII. vii. 1), 
“the Brahman that is immediate and direct—the Self that 
is within all” (Br. III. iv. 1), etc. In this way, the text, 
“Thus we heard” etc., states how through a succession of 
preceptors and disciples, was derived the purport of the 
sentence which establishes as Brahman that Self of all 
which is devoid of distinguishing features, and is the-light 
of pure consciousness. Moreover, Brahman can be 
known only through such a traditional instruction of pre- 
ceptors and not through argumentation, nor by study (or 
- exposition), intelligence, great learning, austerity, sac- 
rifices, etc.—iti, such (was what); susruma, we heard; 
pūrvesām, of the ancient teachers; ye, who; nah, to us; tat, 
that Brahman; vyācacaksire, explained, spoke clearly. 
The idea that the Self is Brahman having been estab- 
lished through the sentence, “That is surely different 
from the known, and again, that is above the unknown”, 
the hearer has this doubt: *How can the Self be Brah- 
man? For the Self is familiarly known to be that which is 
entitled to undertake rites and meditation and which, 
being subject to birth and death, seeks to attain either the 
gods headed by Brahma (Creator) or heaven through the 
performance of rites or meditation. Therefore some ador- 
able being other than that (Self), c.g. Visnu, Isvara 
(Siva), Indra, or Prana (vital force or Hiranyagarbha) 


1 The expression concerned is svātmano'nanyatvāt brahmavisayā ji- 
Jūāsā, Or svātmano'n iyabrahmavisayā jijnasa. 
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may well be Brahman, but not so the Self; for this is 
opposed to common sense. Just as other logicians say that 
the Self is different from the Lord, so also the ritualists 
worship other gods saying, ‘Sacrifice to that one’, "Sac- 
rifice to that one'. Therefore it is reasonable that, that 
should be Brahman which is known and adorable; and the 
worshipper should be one who is different from this." 
Having noticed this doubt either from the looks or the 
words of the disciple, the teacher said, “Don’t be in 
doubt"— 


ETSI SA MTK | 
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5. That which is not uttered by speech, that by 
which speech is revealed, know that alone to be 
Brahman, and not what people worship as an 
object. 

Yat, that which, whose essence consists of Conscious- 
ness alone. Vāk (speech) is the organ which, clinging to 
the eight localities! and being presided over by (the god 
of) Fire, expresses the letters. The letters, too, as limited 
in their number and as subject to a certain sequence, in 
conformity with the meaning intended to be conveyed, 
are also called vak.? Thus also the sound expressible by 
- them, which is the pada (sphota), is called väk. This is in 

! Chest, throat, head, root of the tongue, tecth, nose, lips, and palate. 

> The word gau (cow), for instance, consists of the letter g and au 
which are fixed as regards their sequence so as to be able to express the 
meaning cow. This is the view of the Mīmārnsaka school. 

2 This is the view of the Sphotavādī grammarians. “Sphoja is derived 
from the root sphu in the sense of that which is manifested by letters, i.e. 
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accordance with the Vedic text: “The letter a, indeed, is 
all speech.' And that speech, being manifested as the 
sparsa letters, the antahstha letters (semi-vowels), and 
ugma letters (aspirates),? becomes many and multifari- 
ous" (Ai. A. IL.iii. 7. 13). Vācā, by vāk, by speech, which 
has these modifications, viz. regulated (metrical, Rk), 
non-regulated (prose, Yajuļ), musical (Sama), true, and 
false—by that vāk which becomes defined as words and to 
which the organ of speech is subordinate.? (Yat, that 
which) is anabhyuditam, not expressed, not uttered; 
yena, that by which, by Brahman, by the light of Con- 
sciousness; vāk, speech, together with its organs; abhyu- 
dyate, is uttered, is expressed. that is to say, is engaged. 
That which has been spoken of here as “the Speech of 
speech (Ke. 1.2). and as "When It speaks, It is called the 
organ of speech" (Br. I. iv. 7), and “He who controls the 
organ of speech from within" (Br. III. vii. 17), etc., in the 
Brhadáranyaka Upanisad, and about whom the question 
has been raised thus, “The (power of) speech that is found 
in men. is established in sounds. Does any Brāhmaņa 
know it?", and the answer has been given by saying, 
"That by which one speaks in dream is speech"—thet 
that which imparts definite knowledge of word (pada), sentencc, etc. 
Their idea is that this (pada-) sphofa has to be admitted since a unified 


idea (conveved by the word) cannot be contingent on a multiplicity of 
letters." —A. G. 


' "That Power of Consciousness is vāk which is indicated by Om, in 
which a predominates. (Om being a combination of a, 4, m), and this 
Qm, is called sphoja."—A. G. 

A Sparša—25 consonants from k to m; antahstha—y, r, l, v; usma—s, $, 
S, A. s 


* “The power of speech that human beings have, is established in 
sounds and letters, for itis expressed by these. " 
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eternal power of speech that a speaker has is vāk which is 
in essence, the light of Consciousness. And this follows 
from the Vedic text, “For the speaker's power of speech 
can never be lost" (Br. IV. iii. 26). Tat eva, that indeed, 
that Self in its true nature; tvam, you; viddhi, known; as 
brahma, Brahman—(so called) because of its extensity 
(or unsurpassability)—that which is all-surpassing and is 
called Bhūmā, great (Ch. VIL. xxiii. 1). The significance of 
the word eva is this: Know the Self alone to be the uncon- 
ditioned Brahman after eradicating all such things as 
speech because of which adjuncts there occur such empir- 
ical expressions, with regard to the transcendental, un- 
conditioned, unsurpassing, and equipoised Brahman, as 
“It is the Speech of speech", “the Eye of the eye”, “the 
Ear of the ear", *the Mind of mind", the agent, the 
enjoyer, the controller, the knower, governor. "Con- 
sciousness, Bliss, Brahman” (Br. III. ix. 28.7), etc. 
Na idam, this is not; brahma, Brahman; yat, which; 
people upāsate, meditate on; as idam, this, (as a limited 
object) possessed of distinctions created by limiting ad- 
juncts—as a non-Self, e.g. God, etc. Although in the 
sentence, “know that alone to be Brahman” it has already 
been stated that the non-Self is not Brahman, still with a 
view to enunciating an explicit rule (that leaves no scope 
for option) the idea is repeated in the sentence, “This is 
not Brahman”; or this may be with a view to excluding the 
identification of Brahman with what is not Brahman. ' 

1 In Mimamsa philosophy Niyama-vidhi pins one down to one thing 
only when alternatives are possible. Here the possibilities arc, thinking 
of both Brahman and non-Brahman as Brahman. And the rule fixes us 
to the pursuit of Brahman only. Parisankhyā-vidhi merely excludes 


something—here the thought of non-Brahman as Brahman. So the text 
may be interpreted from either point of view. 
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6. That which man does not comprehend with 
the mind, that by which, they say, the mind is 
encompassed, know that to be Brahman and not 
what people worship as an object. 

Manas means the internal organs, mind and intellect 
being taken as one entity. The word manas, derived from 
the root man in the sense of that by which one thinks, is 
common to all organs, since it embraces all objects. In 
accordance with the Vedic text, “Desire, deliberation, 
doubt, faith, want of faith, steadiness, unsteadiness, 
shame, intelligence, and fear—all these are but the mind” 
(Br. I. v. 3), mind is that which has desire etc. as its 
functions. Yat; that which—the light of Consciousness 
which illumines the mind; one na manute, does not think 
or determine, by that mind, because It rules the mind by 
virtue of being the enlightener of the mind. Since the Self, 
indeed, constitutes the essence of everything, therefore 
the mind cannot act with regard to its own Self. The mind 
can think only when it is illumined by the light of Con- 
sciousness within. That Brahman, yena, by which—they, 
the knowers of Brahman; ahuh, say—manas, the mind, 
together with its modes; matam, is thought of, encompas- 
sed. Therefore viddhi, know, tat eva, that very one, the 
Self of the mind, the internal illuminator, as Brahman. Na 
idam, etc. is to be understood as before. 


Hana ayer da gi fe Ugafā | 
dea sir a fais Ae afar 111911 
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7. That which man does not see with the eyes, 
that by which man perceives the activities of the 
eye, know that alone to be Brahman and not 


what people worship as an object. 

Yat, that which; caksusa, with the eye as. associated 
with the functions of the internal organ; na pasyati, (man) 
does not see, does not make an object of perception; 
yena, that by which; man pasyati, sees, perceives, en- 
compasses, through the light of Consciousness; caksūmgi, 
the activities of the eye—diversified in accordance with 
the modes of the internal organ. Tat eva, etc., as before. 


BTA A VOT AT MAMA AAT | 
dea star wa ferfa Ad alga lieli 


8. That which man does not hear with the ear, 
-that by which man knows this ear, know that to 
be Brahman and not this that people worship as 
an object. 

Yat Srotrena na Srnoti, that which man does not hear 
with the ear, that is presided over by the deity of the 
. quarters, that is produced from ākāša, and that is con- 
nected with the activity of the mind; yena, that by which. 
by the light of Consciousness; idam $rotram $rutam, this 
well-known ear is encompassed; Tat eva, etc., as before. 
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9. That which man does not smell with the 
organ of smell, that by which the organ of smell 
is impelled, know that to be Brahman and not 
what people worship as an object. 

"Prāņena, by the organ of smell, produced from earth, 
existing in the nostrils, and associated with the activities 
of the internal organ and the vital force; yat. that which; 
man za praniti, does not smell, does not comprehend like 
smell; yena, that light of the Self by which; pranah, the 
organ of smell—being illumined as an object; praniyate, is 
impelled—towards its own object. All the rest, fat eva 
etc., is just like what has gone before. 
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PART II 


AR ST AST SAAT J 
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1. (Teacher): If you think, “I have known 
Brahman well enough”, then you have known 
only the very little expression that It has in the 
human body and the little expression that It has 
among the gods. Therefore Brahman is still to 
be deliberated on by you. (Disciple): “I think 
(Brahman) is known." 


Fearing that the disciple, to whom has been brought 
home the conviction, “You are the Self, which is opposed 
to the acceptable and the unacceptable, and which is 
Brahman", may jump to the conclusion, “I know myself 
well enough that 1, indeed, am Brahman”, the teacher, 
with a view to dispelling that notion of the disciple, says, 
“If you think" etc. 

Objection: Is not such a firm conviction as, “I know well 
enough", desirable? . 

Answer:True, a firm conviction is desirable but not 
such a one as, “I know It well enough.” That knowable 
thing alone that falls within the range of cognition can be 
known thoroughly, just as an inflammable substance be- 
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comes consumable to a fire that burns it, but not sO the 
essence itself of the fire. The well-ascertained purport of 
all the Upanisads is that the personal Self of each knower 
is Brahman. Here, too, the same fact has been established 
in the form of an answer to questions, in the text begin- 
ning with, “That which is the Ear of the ear" etc. (I. 2); 
and the same has been specifically affirmed in the text, 
«That which is not uttered by speech” (I. 5). Besides, the 
positive conclusion of the (traditional) line of knowers of 
Brahman has been adduced in the text: “That is surely 
different from the known; and again, It is above the . 
unknown” (I. 4). And the topic will be concluded thus: 
“Tt is unknown to those who know well, and known to 
those who do not know” (II. 3). Hence it is proper to 
dispel the disciple’s notion: “I know well enough.” For 
the knower cannot be known by the knower, just as fire 
cannot be consumed by the consuming fire; and there is 
no other knower different from Brahman to whom Brah- 
man can become a separate knowable. A separate know- 
er is denied by the Vedic text: “There is no other knower 
but this” (Br. III. viii. 11). Therefore the conviction, “I 
know Brahman well enough”, is certainly false. 
" Hence the teacher has justifiably said, “If you think” etc. 
Yadi, if perchance; manyase, you think; su veda iti, "1 
know Brahman well enough.” Although the entity may 
be inscrutable, yet some one who is possessed of real 
wisdom and who is free from defects, may at some time 
comprehend It, whereas some one else may not; hence 
the teacher says with hesitation, “If you think” etc. Andit 
has been noticed that when it was declared, “ "The person 

- that is perceived in the eye—this is the Self", so said he 
(Prajāpati). "This is immortal, fearless—this is Brah- 
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man' " (Ch.VIII.vii. 4), Virocana, though he was a son of 
Prajāpati, and a scholar, and a king of the demons, still, 
owing to his natural defects, understood, contrary to what 
was taught, an opposite object, viz the body, to be the 
Self. Similarly, Indra, the king of the gods, who could not 
comprehend when instructed once, twice, and thrice, did, 
at the fourth stage, when his natural defects had been 
removed, realise the same Brahman that was spoken of at 
the very initial stage (Ch. VIII. vii-xii). In ordinary life 
also it is seen that, of the disciples hearing from the same 
teacher, some one understands accurately, some one in- 
accurately, some one contrarily, and some one nothing at 
all. What more need one speak with regard to (the knowl- 
edge of ) the real nature of the Self which is beyond the 
senses? In this matter, indeed, all dialecticians, whether 
they believe in (the) existence or non-existence (of the 
Self). have got their misconceptions. Therefore though 
the statement, *Brahman has been realised", has been 
made with firm conviction, still the teacher's apprehen- 
sive remark, “If you think" etc., is quite appropriate in 
view of the unwarranted comprehensions. Tvam, you; 
vettha, know; nūnam,certainly; daharam' rūpam eva api, 
the very little form (i.e. expression); brahmanah, of Brah- 
man. 

Objection: Are there many forms of Brahman, great 
and small, because of which it is said, “very little form” 
etc.? 

Answer: Quite so. Many, indeed, are the aspects of 
Brahman created by conditions of name and form, but not 
naturally. From Its own standpoint, forms, together with 
words are denied thus: “That which is without sound, 


A different reading is dabhram, having the same sense. : 
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touch, form, and destruction; likewise tasteless, everlast- 
ing, and odourless" (Ka.l. iii. 15; Nr. 9; Muk.II. 72). 

Objection: Is it not a fact that the very attribute by 
which a thing is determined is its own nature? Therefore 
that very distinctive feature by which Brahman is defined 
must be Its nature. Hence it is argued that since con- 

. Sciousness cannot be an attribute of any one of (the ele- 
ments) earth etc., nor can it be of all of them in their 
transformation (as body), and as it is not an attribute of 
either of (the senses such as) the ear etc., or of the internal 
organ (mind), therefore it is a feature of Brahman; and 
thus is Brahman defined by consciousness. Thus it has 
been said, “Knowledge, Bliss, Brahman” (Br. III. ix. 28. 
7), "Pure intelligence only" (Br. Il.iv.12), “Brahman is 
Truth, Knowledge, Infinite"(Tai.ll.i. 1), “Brahman is 
consciousness" (Ai.V.3)—thus, too, is the feature of 
Brahman determined in the Vedic texts. 

Answer: Truly this is so. But even so, that aspect is 
indicated, not from the intrinsic point of view, but merely 
with reference to the limiting adjuncts—mind, body, and 
senses; and this is because of Its correspondence with 
those things, in accordance as the body etc. undergo 
expansion, contraction, disruption, etc., or are destroy- 
ed. But in reality, the conclusion will be: *tunknown to 
those who know well, and known to those who do not 
know" (Ke. II. 3). 

The expression, yat asya, should be construed with the 
expression, brahmanah rūpam (the aspect of Brahman), 
that precede it, (meaning thereby: that form of Brahman 
which). Not only do you knov little of the expression of 
that Brahman that is conditioned by the human personal- 
ity, but the expression of Brahman as conditioned by 
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divine adjuncts, which you devesu vettha, know among 
the gods, that too, as known to you, is very little indeed. 
This is how I think. Whether the expression be in the 
human personality or whether it be among the gods, it 
does not become freed from insignificance, since it is 
conditioned by adjuncts. The purport is that the Brah- 
man, that is free from all distinctions, that is one without a 
second, and that is known as Bhūmā (great) and eternal, 
cannot be known as a fully comprehended object. Since 
this is so, atha nu, therefore; manye, I think; te, for you; 
even now, Brahman is mimamsyam eva, certainly to be 
deliberated on. The disciple having been told so by the 
teacher, sat in solitude with his mind concentrated, dis- 
cussed the traditional teaching, as imparted by the teach- 
er, together with its purport, ascertained it by a process of 
reasoning, made it a matter of personal experience, ap- 
proached the teacher, and said, *Manye, (now) I think; 
(Brahman) is viditam, known." 
(Teacher):* How (is Brahman known to you)?” 
(Disciple): “Listen!”— 


ale Wat ata ser dea i 
da = URU 


2. “I do not think, ‘I know (Brahman) well 
enough’: (i.e. I consider) ‘Not that I do not 
know: I know and I do not know as well.’ He 
among us who understands that utterance, ‘Not 
that I do not know: I know and I do not know as 
well’, knows that (Brahman).” 
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Na aham manye suveda iti, 1 do not think, *I know 
Brahman well enough." Being told (by the teacher), 
“Then Brahman is not certainly known by you", (the 
disciple) replies, “No na veda iti, veda ca, not that I do not 
know Brahman: and I know, too." From the use of the 
word ca (and), in the expression veda ca, we are to under- 
stand, “Na veda ca,and I do not know, as well." 

(Teacher): Is it not contradictory (to say). “I do not 
think, ‘I know (Brahman) well enough," and “Not that I 
do not know: I know and I do not know as well"? If you do 
not consider, “I know well enough", then how can you 
consider, “I know too"? Again if you consider, “1 do not 
know", then why do you not consider, “I know well 
enough"? Leaving out of consideration doubt and false 
knowledge, it is a contradiction to say that the very same 
thing which is known by a man is not known well enough 
by him. Nor can a restrictive rule be laid down to the 
effect that Brahman is to be known as an object of doubt 
or false knowledge. For doubt and false knowledge are, 
indeed, everywhere known to be the causes of harm. 

Though the disciple was thus given a shaking by the 
teacher, he remained unmoved. Moreover, revealing his 
own firm conviction in the knowledge of Brahman, he 
boldly declared with the strength derived from the tradi- 
tional knowledge as imparted by the teacher in the sen- 
tence, “It is different from the known and is also above 
the unknown", as also from the strength derived from 
reasoning and (personal) realisation. How (did he de- 
clare)? That is being said: “Yah, anyone who; nah, among 
us, among my co-disciples; veda, knows in reality; tat, 
that, that sentence uttered by me; he veda, knows; tat, 
Brahman."(Teacher): “What again is your assertion?" 
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To this he answers: “No na veda iti veda ca, not that I do 
now know: I know and I do not know as well." With a 
view to showing his concurrence with the idea of the 
teacher and counteracting the comprehension of people 
of dull intellect, the disciple repeated with conviction in 
another language, viz “Not that I do not know: I know 
and I do not know as well”, the very same thing which was 
presented in the sentence, “It is different from the known 
and it is above the unknown"; and in doing so, he as- 
sociated with this his own inference and realisation. Thus 
the exclamation, "He among us who understands that 
utterance knows that Brahman”, becomes justifiable. 

Stepping aside from the dialogue between the teacher 
and the taught, the Upanisad, speaking for itself, presents 
in these words, yasyāmatam etc., the whole of the conclu- 
sion arrived at through the dialogue: 


IET quid dme dau: 


afar Ai PĒRTA TTT, 11311 


3. It is known to him to whom It is unknown; 
he does not know to whom It is known. It is 
unknown to those who know well, and known to 
those who do not know. 

To that knower of Brahman, yasya, to whom; amatam, 
unknown; whose view, conviction, is that Brahman is not 
known; tasya, to him, matam, is known, Brahman is fully 
known—that is the meaning. Again, yasya, he to whom ; 
matam,known; he who has the conviction, “Brahman is 
known to me”; sah, he; na veda, does not know, to be 
sure. The two views of the man of knowledge and the man 
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"of ignorance, which are thus presented, are being dis- 
tinctly affirmed (in the second line), avijūātam vijānatām 
etc. Avijūātam, not known; Brahman is in fact unknown 
to vijānatām, to the people who know—that is to say, to 
those who have fully realised. Brahman is vijūātam, 
known; avijanatam, to those who do not know, to those 
who have not got full realisation—that is to say, to those 
who identify the Self merely with the senses, the mind, 
and the intellect, but not to those whose intelligence is 
extremely primitive, (these latter being left out of con- 
sideration), for the latter do not have the consciousness, 
*Brahman is known by us". The error involved in the 
idea, “Brahman is known to us”, is possible for those. 
however, who, by reason of non-discrimination between 
Brahman and the limiting adjuncts, and because of their 
familiarity with the limiting ad juncts such as the intellect, 
consider the senses, the mind and the intellect as the Self. 
Hence the incomplete knowledge is presented asa view to 
be refuted in the text, “known to those who do not 
know”. Or the latter half (of the verse viz) avijūātam etc., 
is adduced as a reason (for the first half).' ļ 

Īt has been ascertained that Brahman is unknown to 
those who know. If Brahman be wholly unknown, then 
there remains no distinction between the ordinary people 
and the knowers of Brahman. Besides, the statement, 
“unknown to those who know”, is self-contradictory. 


1 «Just as in common experience it is well known that to the people, 
aware of the nature of the mother of pearl, the silver superimposed on it 
remains unknown (on that mother of pearl), but to the ignorant alone 
the superimposed silver is known (as silver), similarly. knowableness 
bcing a thing superimposed on Brahman, the men of realisation do not 
consider that Brahman as known."—A.G. 
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How then can Brahman be known adeguately? To ex- 
plain this the Upanisad says: 


Wirt erates ATT fe feret | 
amer fered ate ferent feres, 111 


4. It (i.e. Brahman) is really known when It is 
khown with (i.e. as the Self of) each state of 
consciousness, because thereby one gets immor- 
tality. (Since) through one’s own Self is acquired 
strength, (therefore) through knowledge is at- 
tained immortality. 


Pratibodha-viditam, known with reference to each 
state of intelligence. By the word bodha are meant the 
cognitions acquired through the intellect. The Self, that 
encompasses all ideas as Its objects, is known in relation 
to all these ideas. Being the witness of all cognitions, and 
by nature nothing but the power of Consciousness, the 
Self is indicated by the cognitions themselves, in the midst 
of cognitions, as non-different from them. There is no 
other door to Its awareness. Therefore when Brahman is 
known as the innermost Self (i.e. witness) of cognitions, 
then is It matam, known, that is to say, then there is Its 
complete realisation. Only by accepting Brahman as the 
witness of all cognitions can it be established that It is by 
nature a witness that is not subject to growth and decay, 
and is eternal, pure in essence, the Self, unconditioned, 
and one in all beings,' just as it is in the case of akasa 


“Since the reality of my consciousness, by virtue of which I am the 
witness, exists equally in all, I am not mere witness in a single body. And 
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(space), because of the non-difference of its characteris- 
tics despite its existence in pots, caves, etc. The purport of 
that very traditional text, "It is different from the known, 
and again It is above the unknown” (Ke. I. 4), which is 
thus clarified, is concluded here. For (in support of this) 
there is the other Vedic text: “The Witness of vision, the 
Hearer of hearing, the Thinker of thought, the Knower of 
knowledge” (Br. III. iv. 2). 

On the other hand, the explanation may run like this: 
“The Self being the agent of the act of knowing, one infers 
It to be the agent of the action from the fact of the 
cognitive act itself, just as one knows that to be the wind 
which moves a tree”; if this be the explanation, then the 
Self is a substance possessed of the power of knowing, but 
It is not knowledge itself; and as for knowledge, it origi- 
nates and dies; when knowledge originates, the Self be- 
comes modified by it; and when knowledge dies, the Self 
becomes nothing but an unmodified substance with its 
intelligence destroyed. In such a case, one cannot avoid 
the objection that the Self (thereby) becomes changeable, 
composed of parts, non-eternal, impure, etc. 

As for the (following) view of the school of Kaņāda, 
“Knowledge, arising from the contact of the soul and the 
mind, inheres in the soul; hence is the soul endowed with 
knowership. But it is not changeable; it is merely a sub- 
stance just like a pot in which colour inheres"—since 
according to this view, too, Brahman is a mere substance 
without consciousness, it contradicts such Vedic texts as, 
“Knowledge, Bliss, Brahman” (Br. III. ix. 28.7), “Brah- 


since difference, origination, etc. do not inhere in the witness, therefore 
the non-duality, eternality, etc. of the witness are also established.” — 
A.G. 


CC-0.Panini Kanya Maha Vidyalaya Collection. 


II.4] Digitized by Ary KESHO SA Chennai and eGangūīti 


man is Consciousness" (Ai.V. 3). And as the soul is 
partless and hence has no locality in it, and as the mind is 
ever in contact with it, the consequent illogicality of ad- 
mitting any law regarding the origination of memory be- 
comes insurmountable. Besides, one has to imagine that 
the Self can: have the attribute of coming in contact with 
others, which idea is repugnant to the Vedas and the 
Smrtis; for such are the Vedic and Smrti texts: *'Unat- 
tached, for It is never attached" (Br. III. ix. 26), “It is 
unconnected, and is the supporter of all" (G. XIII. 14). 
Moreover, since logic demands that a thing that has attri- 
butes, and is not of a different category, can come into 
contact with another having attributes, therefore it is 
illogical to hold that the Self which is attributeless, undif- 
ferentiated, and distinct from everything else, can come 
into contact with anything whatsoever that does not be- 
long to the same category. Hence if the Self is the witness 
of the cognitions, then and not otherwise is established 
the idea that the Self, which is an effulgence that is in 
reality eternal and undecaying knowledge, is Brahman. 
Therefore the expression pratibodha-viditam has the 
meaning as explained by us. 

As for the explanation, “The expression, pratibodha-  . 
viditam means that the Self is known to oneself", it is 
possible in a context where the Self appears as a con- 
ditioned thing through identification with the limiting 
adjunct, intellect, so as to have such apparent activities as 
knowing the Self by the self (referred to in the texts): 
“Sees the Self in his own self" (Br. IV. iv. 23), "O Purus- 
ottama, (lit. Supreme Purusa, i.e. Being) you yourself 
know your Self through the self” (G. X. 15). But in a 
context where the unconditioned Self is one, there can 
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neither be knowing by oneself nor by another. Besides, It 
being by nature Consciousness Itself, there can be no 
dependence on another consciousness, just as a light does 
not depend on another light. 

If the fact of being known to oneself is held in accord- 
ance with the Buddhist theory, then knowledge becomes 
momentary and is left without a Self (Reality); and this 
will contradict such Vedic texts as: "For the knower’s 
function of knowing can never be lost, because it is im- 
mortal” (Br. IV. iii. 30), “Eternal, multiformed, all-per- 
vading” (Mu. I. i. 6), "That great birthless Self is unde- 
caying, immortal, undying, fearless” (Br. IV. iv. 25). 

Others, again, imagine that by the word pratibodha is 
meant uncaused knowledge, as in the case of a sleeping 
man, while according to still others it is the knowledge 
that flashes but once.' (To this we say): Whether it be 

_ caused or uncaused, and whether it flashes once or twice, 
it is pratibodha to be sure. 

Hi, because; vindate, (one) attains; amrtatvam, immor- 
tality, existence in one’s own Self, emancipation—by vir- 
tue of the aforesaid pratibodha, i.e. from the knowledge 
of the Self as appearing with reference to (i.e. as the 
witness of) each state of consciousness, therefore the Self 
is truly known when It is known along with each state of 
consciousness. Besides, consciousness, as having the ind- 
welling Self as its content, is alone held to be the cause of 

immortality. Immortality does not surely consist in the 
Self becoming a non-Self. Immortality being the very 


1 “Once the unchanging Self is realised, there can no more be any” 


knowership and therefore, no possibility of further knowledge. Hence 
the knowledge that fiashes but cnce and becomes the cause of im- 
mediate emancipation is called pretibodha."—A.G. 
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nature of the Self, it is certainly without any cause. And 
thus mortality consists in the Self being perceived as the 
non-Self through ignorance. 

How, again, is immortality attained through the afore- 
said knowledge of the Self? This is being answered. At- 
manā through one's own Self; vindate, (one) attains; vīr 
yam, strength, capacity. The strength got from wealth 
friend, incantation, medicine, austerity, or Yoga cannot 
conquer death, for it is produced by impermanent things. 
But the strength, consequent on the knowledge of the 
Self, is acquired through the Self alone and not through 
anything else. Thus, since the strength resulting from the 
knowledge of the Self is independent of any means of 
acquisition, that strength alone is able to conquer death. 
Since the strength produced by the knowledge of the Self 
is thus attained through the Self, therefore, vidyayā, 
through knowledge about the Self; (one) vindate, attains; 
amrtam, immortality. In the Upanisad of the Atharva- 
Veda it is said, “This Self is not to be attained by one who 
has no strength, (resulting, from steadfastness is the 
Self)" (Mu. III. ii. 4). Therefore the statement of the 
reason, *because thereby one attains immortality”, is 
quite appropriate. 

Pitiable, indeed, it is to suffer through ignorance, birth, 
old age, death, disease, etc., among multitudes of beings 
. such as gods, men, animals, ghosts, etc., in whom there is 

an abundance of misery natural to transmigratory exist- 
. ence. Therefore, 


Fe ATAJA wer 
3 aana ferifie: 1 
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5. If one has realised here, then there is truth; 
if he has not realised here, then there is great 
destruction. The wise ones, having realised 
(Brahman) in all beings, and having turned 
away from this world, become immortal. 

Cet, if—a man having scriptural sanction and ability; 
avedit, has known—the Self as defined and in the manner 
already explained; ika, here, indeed; atha then; asti sat- 
yam, there is truth, there subsist in this human birth the 
values consisting in long life, wealth, and holiness,' or 
supreme reality. Iha, here, even while living, cet, if; a 
competent man za avedīt, has not realised; then there is 
mahati, great, interminable; vinastih, destruction, trans- 
migratory existence consisting in non-cessation of a con- 
tinuous succession of birth, old age, death, etc. Therefore 
the dhirah, wise, Brāhmaņas (the knowers of Brahman), 
who are thus familiar with merits and demerits; vicitya, 
having known, realised, the one reality of the Self; 
bhūtesu bhitesu, in all beings moving and unmoving; 
pretya, turning away from, desisting from this world of ' 
ignorance—the world consisting of “I and mine"—i.e. 

1 “This is said by way of eulogy. (The idea is that) cven wordly reality 
(or value), comprising long life (avinasa), wealth (arthavattā), holiness 
(sadbhāva), and fame, comes to the knower of Brahman (as a by- 


product). In reality, the result consisting in being established in Brah- 
man follows as a necessary consequence." —A.G. 


/ 
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having attained the non-dual state consisting in becoming 
identified with the Self of all; amrtah bhavanti, become 
immortal, become Brahman indeed—this is the idea; as it 
has been said in the Vedic text: *He who knows that 
supreme Brahman becomes Brahman indeed" (Mu. III. 
ii. 9). 
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1. It was Brahman, indeed, that achieved vic- 
tory for the sake of the gods. In that victory that 
wasin fact Brahman's, the gods became elated. 


After hearing the text, *unknown to those who know 
well, and known to those who do not know" etc. (Ke. II. 
3), some. poeple of dull intellect may have this kind of 
delusion: “It is seen that whatever exists is known through 
the valid means of cognition; and whatever does not exist 


remains unknown, is like the horns of a hare, and abso- . 


lutely non-existent. Similarly this Brahman, being un- 
known, is certainly non-existent.” Lest there be this delu- 
sion, this story is begun. For the subsequent passages are 
seen to be leading to this conclusion: *'Since that very 
Brahman is the ruler in every way, the supreme Deity of 
even the deities, the supreme Lord over the lordly beings, 
inscrutable, the cause of the victory of gods, and the cause 
of the defeat of the devils, therefore, how can It be 
non-existent?" Or the story is meant to eulogise the 
knowledge of Brahman. How? By saying that it was sure- 
ly by virtue of the knowledge of Brahman, that Fire and 
other gods attained supremacy over the gods, and Indra 
got still greater pre-eminence. Or (through the story) it is 
shown that Brahman is inscrutable, inasmuch as Fire and 
others, powerful though they are, knew Brahman with 
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III. 2] 
sheer difficulty, and so also did Indra, even though he is 
the ruler of the gods. Or the whole thing is meant to 
enjoin an injunction regarding the secret teachings (about 
meditations) that will follow' (Ke.IV. 4-7). Or the story is 
meant to show, that apart from the knowledge of Brah- 
man, all notions of agentship etc. that creatures possess, 
as for instance the conceit of the gods with regard to 
victory etc., are false. 

Brahma, the supreme Brahman already spoken of; ha, 
verily; devebhyah, for the sake of the gods; vijigye, 
achieved victory. In a fight between the gods and the 
devils, Brahman, after conquering the devils, the enemies 
of the world and transgressors of divine rules, gave to the 
gods the victory and its results for ensuring the stability of 
the world. Tasya ha Brahmanah vijaye, in that victory 
which was, indeed, Brahman's; devāk the gods, Fire etc.; 
amahīyanta,became elated. 


a Sree ferrari AAR 1 
wd: Aa det € gida wa anid faite 
Sater lu 

2. They thought, “Ours, indeed, is this vic- 
tory, ours, indeed, is this glory." Brahman knew 


this pretension of theirs. To them He did ap 

! “The realisation of the Self as Brahman, which is meant for the most 
advanced ones and which is not an object of knowledge, has been 
spoken of earlier. Later will be stated the meditation on the qualified 
Brahman which is for the less advanced people. The following passages 
present that meditation, for the injunction for it is clearly to be seen (in 
IV.6-7). So the real significance lies in this. As for the other interpreta- 
tions (advanced by Sankara), they are merely by way of cud possi- 
bilities.:—A.G. 
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pear. They could not make out about that 
thing,' as to what this Yaksa (venerable Being) 
might be. 


Then not knowing that this victory and this glory be- 
longed to God who sits in the hearts as the indwelling 
Self—omniscient, dispenser of the fruits of all works of all 
creatures, omnipotent, and desirous of encompassing the 
stability of the world—te, they, those gods; aiksanta, 
thought; “Ayam vijayah, this victory, achieved by those 
who identify: themselves with such limited beings as Fire 
etc.; is asmakam eva, ours indeed. Asmükam eva, ours 
indeed, and not of God who is our indwelling Self; is ayam 
mahimā, this glory evidenced by such states as of Fire, 
Air, Indra, etc. which are experienced by us as the result 
of victory. This has not been achieved by God who is our 
indwelling Self.” Brahman Aa, surely; vijajnau, knew; tat, 
that, that deliberation of those whose thoughts were be- 
ing directed by a false self-conceit; for Brahman is om- 
niscient by virtue of being the director of the senses of all 
creatures. Noticing this false pride of the gods, and think- 
ing, “In order that the gods may not be thus defeated like 
the devils, as a consequence of their vainglory, I shall, out 
of grace for them,favour the gods by removing their pre- 
sumptuousness”, tebhyah,to the gods, for their sake; ha, 
indeed; through an unprecedentedly wonderful and 
astonishing form created by Brahman's own power of 
Maya; ? prādurbabhūva, appeared as an object of percep- 


1 Could not solve this riddle about Brahman appearing in the form of 
Yaksa. 
*2 “The yoga, or the combination of attributes—Sattva, Rajas, and 
Tamas is Maya. Through the power of that. —A.G. 
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tion to the senses of the gods. The gods na vyajānata, did 
not comprehend; fat, that the Brahman, as appearing; kim 
iti, as to what; idam yaksam, this venerable, great Being, 
might be. 


aega IFA fer aa 
«3f ugu 


3. They said to Fire, *O Jātavedā, find out 
thoroughly about this thing as to what this 
Yaksa is." He said, “So be it.” 


Te, they—those gods who failed to know It, and were 
desirous of knowing It, but had fear in their hearts;agnim, 
to Fire, (lit.) who goes ahead (of all); and who is jātavedā, 
almost omniscient; ' abruvan, said: O Jātavedā, you being 


powerful among us; vijanihi, thoroughly find out about; — 


etat, this Yaksa that is in our view; kim etat yaksam iti, as 
to what this Yaksa (venerable Being) is. 


—M MP E 
seran argumenti USI 


4. To It he went. To him It said, “Who are 
you?” He said, “I am known as Fire, or I am 
Jātavedā.” S 

Saying, "Tathā, so be it”, iti, this much; Fire tat, to- 
wards that Yaksa; adrāvat, approached; Fire moved to- 
wards It. Tam, to him; to Fire, who had approached and 
was desirous of asking, but had become silent because of 

! Agni precedes all other deities (agre gacchati) in receiving oblations 
at sacrifices; and Jātavedā is one who knows (veda) all that is created 


(jata). 
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absence of arrogance, in Its presence, the Yaksa, abhya- 
vadat, said, “Kah asi iti, who are you?" Thus being asked 
by Brahman, Fire said, “Agnih vai, I am Fire (agni) by 
name, and am also familiarly known as Jātavedā”, show- 
ing thereby his self-importance consisting in his being 
well-known through the two names. 


ar water fe dtifraue. ad wed uk 


> : Hua 11411 


5. (It said), “What power is there in you, such 
as you are?" (Fire said), “I can burn up all this 
that is on the earth." 


To him who had spoken thus, Brahman said, ''Tasmin 
tvayi, in you who are such, who possess such famous 
names and attributes; kim viryam, what power, what 
ability, is there?" He replied, daheyam, I can burn up, 
reduce to ashes; idam sarvam, all this creation that moves 
and does not move; prthivyam, on this earth. The word 
prthivyam is used illustratively (to indicate everything), 
for even things that are in the region above the earth are 
surely consumed by fire. 


we qut mR | grima wdwdd da 
me wy a da wa Aa kah fang 
gataaftīfā 1g i 

6. (Yakşa) placed a straw for him saying, 
Burn this." (Fire) approached the straw with 
the power born of full enthusiasm. He could not 


- consume it. He returned from the Yaksa (to tell 
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the gods), “I could not ascertain It fully as to 
what this Yaksa is.” 

Tasmai, for him who had such presumption; Brahman 
trnam nidadhau, placed a straw, in front of Fire. Being 
told by Brahman, “Etat, this mere straw; daha, burn, in 
my front. If you are not able to burn it, give up your vanity 
as a consumer everywhere." (Fire) tat upapreyāya, went 
near that straw; sarvajavena, with the speed born of the 
fullest enthusiasm. Going there, tat,that thing; na Sasaka 
dagdhum, he could not burn.That Fire being unable to 
burn the straw, and becoming ashamed and foiled in his 
promise, tatah eva, from that Yaksa, silently nivavrte, 
withdrew, and went back towards the gods (to tell them), 
"Na aSakam, | did not succeed; vijūātum, in knowing 
fully; etat, this Yaksa: yat etat yaksam, as to what this 
Yaksa is." 


aa utii raa 
adne 11 

7. Then (the gods) said to Air, “O Air, find 
out thoroughly about this thing as to what this 
Yaksa is.” (Air said), “So be it.” 

qaaa aas Aa aeea- 
AYA KASI 1121 
' 8. To It he went. To him It said, “Who are 
you?” He said, “I am known as Air, or 1 am 
Mātarišvā ” 

aka rakt fe ddr emu ud 
kiwa 11811 
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9. (It said) ,““What power is there in you, such 
as you are?” (Air said), “I can blow away all this 
that is on the earth.” 


wet qur amaaa agate desea 


a 
119011 


10. (Yaksa) placed a straw for him saying, 
“Take it up.” Air approached the straw with all 
the strength born of enthusiasm. He could not 
take it up. He returned from that Yaksa (to tell 
the gods), "I could not ascertain It fully as to 
what this Yaksa is.” 

Atha, after that; they said to Air, "O Air, find out” etc. 
bears the same meaning as before. Vāyu (air) is so called 
because it blows, goes, or carries smell. Mātarišvā means ' 
that which travels (Svayati) in space (matari). Idam sarvam 
api, all this; ādadīya , I can take up, blow away. Yad idam 
prthivyam etc., is just as explained earlier. 


aaa fetter dati 
ATRRATTRTĀGĀ 112911 


| 11. Then (the gods) said to Indra, *O Magh! 
ava, find out thoroughly about this thing, as to 
what this Yaksa is.” (He said), “So be it.” He 
(Indra) approached It (Yaksa). From him 
(Yaksa) vanished away. 
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Atha indram abruvan, maghavan etat vijānīhi etc., is to 
be explained as before. Indra who is a great Lord and is 
called Maghava, because of strength; tat abhyadravat, 
approached that Yaksa. Tasmāt,from him, from Indra 
who had approached Itself (Yaksa); that Brahman, tiro- 
dadhe, vanished from sight. Brahman did not so much as 
grant him an interview, so that Indra’s pride at being 
Indra might be totally eradicated. 


u dees RA ue, 
tadi ar grave rati gu 


| 12. In that very space he approached the su- 
perbly charming woman viz Uma Haimavatī'. 
To Her (he said), “What is this Yaksa?”’ 


The space, or the part of the space where that Yaksa 
vanished after revealing Itself, and the space where Indra 
also was at the time of the disappearance of Brahman, 
tasmin eva ākāše, in that very space; sah, he, Indra, stayed 
on, deliberating in his mind, “What is this Yaksa?” He 
did not return like Fire etc. Understanding his devotion to 
Yaksa, Knowledge (of Brahman) made Her appearance 
as a woman, in the form of Uma. Sah, he, Indra; ājagāma, 
approached; bahusobhamanam, superbly charming; tam, 
Her, Uma; Knowledge being the most fascinating of all 
fascinating things, the attribute ‘superbly charming’ is 
appropriate for it—he approached haimavatim,one who 
was as though attired in dress of gold, i.e. exquisitely 
beautiful. Or Uma Herself is Haimavati, the daughter of 

The superbly fascinating (haimavatt) knowledge of Brahman (Uma), 
or the daughter of Himalayas, whose name was Uma. 


` 
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Himavat (Himalayas). Thinking that, since She is ever in 
association with the omniscient God, She must be able to 
know, Indra approached Her, (and) tam, to Her, to Uma; 
uvaca, said, “Tell me, kim etat yaksam iti, what is this 
Yaksa—that showed Itself and vanished?” 
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PART IV 


wr Sele kara KAUN at IA ai vct 
za sasaa sitit ue 


1. “It was Brahman,” said She. “In Brah- ` 
man's victory, indeed, you became elated thus.” 
From that (utterance) alone, to be sure, did 
Indra learn that It was Brahman. 


Sa, She; uvāca ha, said, “Brahma iti, It was Brahman; 
Brahmanah vai vijaye, in the victory of God, indeed. The 
devils were conquered only by God, and you were mere 
instruments there. In the victory that was really His, you 
mahiyadhvam, became elated, you attained glory." The 
word etat, in this way, is used adverbially (to modify the 
verb). “But yours is this vaingloriousness: 'Asmakam eva 
ayam vijayah, asmükam eva ayam mahimā—ours is this 
victory, ours is this glory’ ” (Ke. III. 2). Tatah ha eva, to 
be sure; Indra, vidāmcakāra, learned; brahma iti,that It 
was Brahman. The emphatic limitation implied in zatah ha 
eva, from that alone to be sure, implies that (he came to 
learn) not independently. 


Weel ud dar siferaftrararearaataareaiiaet 
Rr werd ped trani asa sat URI 

2. Therefore, indeed, these gods, viz Fire; 
Air, and Indra, did excel other gods, for they 


4 
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touched It most proximately, and they knew It 
first as Brahman. S 


Since these gods—Fire, Air, and Indra—approached 
Brahman through conversation, visualisation, etc., tas- 
mat, therefore; ete devah, these gods; atitarām iva, sur- 
passed greatly, through their own excellence, i.e. good 
luck comprising power, quality, etc.; anyan devan, the 
other gods. The word iva is meaningless or is used for the 
sake of emphasis. Yat agnih vayuh indrah, (the gods) viz 
Fire, Air and Indra. Hi, since; te, they, those gods; 
nedistham pasparšuh, most proximately, intimately, 
touched; enat,this Brahman, through the process of con- 
versation etc., as described earlier. Hi, because, because 
of the further reason that; te, they; being prathamah 
(should be prathamah) first, being prominent; enat, this 
Brahman; vidārncakāra, (should be vidāmcakruķ), knew, 
knew It to be Brahman. 


aera anakaa erates wei u 
Rat ferrent Helle VAN 

3. Therefore did Indra excel the other deities. 
For he touched It most proximately, inasmuch 
as he knew It first as Brahman. 

Since even Fire and Air knew from the words of Indra 
alone, and since Indra heard first from Umā's words that 
It was Brahman, tasmāt vai indrah atitaram iva, therefore, 
Indra did excel (the other deities). Hi sah enat nedistham 
pasparša, inasmuch as he touched It most proximately; 


because sah hi enat prathamah vidārncakāra brahma iti— 
this sentence has been already explained. 
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4. This is Its instructión (about meditation) 
through analogy. It is like that which is (known 
as) the flash of lightning, and It is also as though 
the eye winked. These are (illustrations) in a 
divine context.' 

Tasya; of the Brahman under discussion; esah ādešah, 
this is the instruction through analogy. That analogy 
through which the instruction about the incomparable 
Brahman is imparted is called adesah. What is that? Yat 
etat, that fact, which is well known among people as the 
flash of lightning. Since vidyutah vyadyutat, cannot mean 


that Brahman (vyadyutat) flashed (by borrowing Itslight) ' 


(vidyutah) from lightning,” therefore the meaning has to 
be assumed to be *'the flash of lightning." Ā, like, is used 
‘in the sense of comparison. The meaning is : “It is like the 
flash of lightning"; and (this meaning is acceptable) since 
it is seen in a different Vedic text, “comparable to a single 
flash of lightning" (Br. II. iii. 6); for Brahman disap- 
peared after revealing Itself but once to the gods like 


Analogies with regard to Brahman as It exists in Its divine, but 
conditioned form in the solar orb. Cf.Gītā,VIII.4. Brahman in Its form 
as Hiranyagarbha resides in the solar orb and presides over all the deities 
that are but Its different manifestations. 


2 “The meaning, ‘It flashed from lightning’, is inadmissible, for Brah- 
man being self-effulgent, Its effulgence cannot be dependent on others. 
The meaning, ‘It performed the flashing of lightning’, is unacceptable, 
since the flash that belongs to something cannot be produced by 
another.” —A.G. : 
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‘lightning. Or the word tejah (brilliance) has to be supplied 
after the word vidyutah (of lightning). Vyadyutat (in this 
case) means flashed; (and) à means as it were. The pur- 
port is: It was as though, the brilliance of lightning flashed 
but once. The word iti is meant to call back to memory the 
word ādeša; (so the meaning is): This is the adesa, the 
analogy. The word it is used for joining together. (So the 
sense is); Here is another analogy for It. What is that one? 
Nyamimisat, winked, as the eye does the act of winking. 
The causative form (in nyamīmisat) is used in the same 
sense as the root itself. The d is used here, too, in the sense 
of comparison. The meaning is: And it was like the open- 
ing and shutting of the eye with regard to its object. Iti 
adhidaivatam, this is by way of showing analogies of Brah- 
man in a divine context. 


AAAI usa A str wagaencret- 
AITU: WU 

5. Then is the instruction through analogy in 
tHe context of the (individual) self: This known 
fact, that the mind seems to go to It (Brahman), 
and the fact that It (Brahman) is repeatedly 
remembered through the mind; as also the 
thought,(that the mind has with regard to 
Brahman). 


Atha, after this; is being told the analogical instruction 
adhyātmam, in the context of the soul, with regard to the 


indwelling Self. Yat etat, that which is a known fact, viz.. 


that etat, to this Brahman; gacchati iva ca manah, as 
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though the mind goes, as though the mind enters into 
Brahman, encompasses It as an object. And the fact that 
anena, by that mind; the spiritual aspirant; abhīksņam, 
repeatedly; upasmarati, remembers intimately; etat, this 
Brahman; and the saikalpah, thought of the mind with 
regard to Brahman. Since Brahman has got the mind as 
Its limiting adjunct, It seems to be revealed by such states 
of the mind as thought, memory, etc., by which It seems 
to be objectified. Therefore this is an instruction about 
Brahman, through analogy, in the context of the soul. In 
the divinc context, Brahman has the attribute of revealing 
Itself quickly like lightning and winking'; and in the con- 
text of the soul, It has the attribute of manifesting Itself 
simultaneously with the states of the mind.? This is the 
instruction about Brahman through analogy. The need 
for this teaching about Brahman through analogy is that It 
becomes easily comprehensible to people of dull intellect 
when instruction is thus imparted. For the unconditioned 
Brahman, as such. cannot be comprehended by people of 
dull intellect. 


' “The winking of the eye is rapid—this is well known; similar is 
Brahman's power of acting quickly. Its attribute in the divine context is 
the power to act quickly with regard to creation etc., since there is an 
absence of obstruction and effort. ...The light of lightning covers the 
whole world at once. Similarly Brahman is unsurpassingly bright by 
nature, and It accomplishes creation etc. of everything quickly, and It is 
possessed of supreme glory. "—A.G. 

? “One should meditate thus: “Towards this Brahman, that is of the 
nature of light, my mind proceeds and there it rests." The instruction in 
this form is the instruction in the context of the individual soul. The 
indwelling Brahman becomes revealed to one who meditates thus: ‘The 
thoughts in my mind constantly revolve round Brahman.’ “—A.G. 
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We dad TA cetera uu ud defui. 
wartet KAA remet 11811 

6. The Brahman is well known as the one | 
adorable to all creatures: (hence) It is to be 2 
meditated on with the help of the name tadvana. | 
All creatures surely pray to anyone who medi- 
tates on It in this way. 

Tat, that Brahman; is ha, certainly; tadvanam nāma: 
tadvanam is derived from the words tasya, his, and 
vanam, adorable; It is adorable to all creatures, since It is 
their indwelling Self. Therefore Brahman is tadvanam 
nama, well known as the one to be adored by all beings. 
Since it is tadvana, therefore tadvanam iti, through this 

- name, fadvana, which is indicative of Its quality; It is 
upāsitavyam, to be meditated on. The text states the 
results of meditation through this name; sak yah, anyone 
that; veda, meditates on; etat, the aforesaid Brahman; 
evam, thus, as possessed of the qualities mentioned 
above; sarvāņi bhūtāni, all beings; ha, certainly; enam, to 
him, this meditator; abhisamvārīchanti, pray, as (they do) 
to Brahman. 


aa at adm a sukugmei aa a 
suf ens 11811 


7. (Disciple):‘‘Sir, speak of the secret knowl- 

edge.” (Teacher): I have told you of the secret 

- knowledge; I have imparted to you that very 
secret knowledge of Brahman.” 


x 
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After being instructed thus, the disciple said to the 
teacher, “Bhoh, sir; brūhi, speak of; upanisadam, the se- 
cret thing, that is to be thought about”; iti. To the student 
who had spoken thus, the teacher said, “te, to you; up- 
anisat, the secret knowledge; uktā, has been spoken of.” 
“What is that, again?"—to such a question he answers, 
* Te, to you; upanisadam vàva abrüma iti, | have spoken 
the very secret; brahmim, relating to Brahman, to the 
supreme Self—since the knowledge already imparted re- 
lates to the supreme Self." For the sake of (distinguish- 
ing) what follows, the teacher delimits (his teaching) thus: 
“The Upanisad that I have told you consists of nothing 
but what has already been presented as the Upanisad of 
the supreme Self.” 

Objection: What motive could have prompted the disci- 
ple, who had heard the Upanisad about the supreme Self 
to put this question: “Sir, speak of thc Upanisad"? If, 
now, the question related to what had been already 
heard, then it is useless, inasmuch as it involved a repeti- 
tion like the grinding over again of what had already been 
ground. If. again, the carlier Upanisad was incomplete, 
then it was not proper to conclude it by mentioning its 
result thus: “Having turned away from this world, the 
intelligent ones become immortal“ (Ke. II. 5). Hence the 
question is improper even if it relates to some unexplain- 
ed portion of the Upanisad already presented, inasmuch 
as no remainder was left over. What then is the intention 
of the question? 

Answer: We say that this is the intention (of the disci- 
ple): “Does the secret teaching already imparted need 
any accessory, or does it not need any? If it does, tell me 


of the secret teaching with regard to that needed access- 
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ory. Or if it does not, then like Pippalada make the 
clenching assertion: "There is nothing beyond this’ (Pr. 
VI. 7).” Thus this clencher of the teacher; “I have told 
you the Upanisad” is justified. 

Objection: May it not be urged that this is not a conclud- 
ing remark, inasmuch as the teacher has something more 
to add in the statement: "Concentration, cessation from 
sense-objects, rites, etc. are its legs" etc. (Ke. IV. 8). 

Answer: It is true that a fresh matter is introduced by 
the teacher; but this is not done either by way of bringing 
in something as an attributive constituent (sega) of the 
Upanisad or as an accessory (sanakari) to it,' but rather as 
a means for the acquisition of the knowledge of Brahman, 
because tapas (concentration) etc., occurring as they do in 
the same passage along with the Vedas and their sup- 
plementaries, are given an equal status with the latter, 
and because neither the Vedas nor the science of pro- 
nunciation and euphony (Siksā) etc., which are their sup- 
_ plementaries, can directly be either attributive constitu- 
ents of the knowledge of Brahman or its helpful acces- 
sories. 

Objection: Should not even things that occur in the 
same passage be put to separate uses according to their 
appropriateness? Just as the mantras, occurring at the end 
of a sacrifice, in the form of a hymn meant for the invoca- 
tion of (many) deities. are applied with respect to the 
individual deities concerned, similarly it can be imagined 

1 “By the word šesa is implied an attributive part contributing to the 
production of the effect (of the main rite). By the word sakakārī is 
implied something that need not necessarily be a constituent, but can be 
combined (with the principal rite)."—A.G. Both have a bearing on tlie 
result. 
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that concentration, self-control, rites, truth, etc., will ei- 
ther be attributive constituents of the knowledge of Brah- 
man or be helpful accessories (in accordance with their 
respective appropriateness).' As for the Vedas and their 
subsidiaries, they are means for either knowledge or rites 
by virtue of their respective meanings (ideas). In this way 
this division becomes appropriate when significance of 
words, relation (of things denoted), and reason are taken 
into consideration. Suppose we advance such an 
argument? 

Answer:No, because this is illogical. This division does 
not certainly accord with facts, because it is not reason- 
able that the knowledge of Brahman, which repels all 
ideas of distinction of deeds, doers, and results, should 


have dependence on any attributive constituent, or any . 


relation with any helpful accessory, and because the 
knowledge of Brahman and its result, freedom, are con- 
cerned only with the Self which is unassociated with any 
object. **He who wants emancipation should for ever give 
up all works together with their instruments, because it is 
known only by the man of renunciation. The state of the 
supreme Reality that is the same as the indwelling Self is 

1 “At the end of all sacrifices, the deities are invoked with the hymn 
beginning with: 


SIA ferrea Fel STS | 

ardet ani AA SASHA t 
Now, although in this hymn many deities arc mentioned, still, since it is 
proper to invoke at the end the deity to whom any particular sacrifice is 
made, the hymn itself has to be applied in accord with that propriety. 
Similarly concentration etc., will themselves be used as attributive con- 
stituents of knowledge."—A.G. , 
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attained by the man of renunciation.” Therefore knowl- 
edge cannot reasonably have work either as an accessory 
or as a complement. Therefore the division of (concentra- 
tion etc.) on the analogy of the invocation through hymn, 
occurring at the end of a sacrifice, is quite inappropriate. 
Hence it is proper to say that the question and the answer 
are meant for fixing a limit thus: “The secret teaching that 
has been imparted extends thus far only; it is adequate for 
the attainment of knowledge without depending on any- 
thing else.” 


wel aut ga: ma vies den KIIR wer 
AAA NCH 


8. Concentration, cessation from sense- 
objects, rites, etc., are its legs; the Vedas are all 
its limbs; truth is its abode. 


Concentration etc. are the means for the acquisition; 
tasyai, (should be tasyah) of that secret teaching (Up- 
anisad), regarding Brahman which I thus spoke before 
you. Tapah, the concentration of the body, the senses, 
and the mind; damah, cessation (from sense-objects); 
karma, rites, Agnihotra etc. (are the means); for it is 
found that the knowledge of Brahman arises in a man who 
has attained the requisite holiness through the purifica- 
tion of the heart. For itis a matter of experience that, even 
though Brahman is spoken of, there is either non-com- 
prehension or miscomprehension in the case of one who 
has not been purged of his sin, as for instance, in the case 
of Indra and Virocana (Ch. VIII. vii-xii). Therefore 
knowledge, as imparted by the Vedas,.dawns on one 
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whose mind has been purified by concentration 'etc., "x. 


either in this life or in many past ones, as is mentioned.by ^ 
the Vedic verse: “These things get revealed wher spoken; quen 
to that high-souled man who has supreme devotion to- = <= 
wards the Effulgent One, and the same devotion to his 
teacher as to the Effulgent One" (Sv. VI.23). And this is 
borne out by the Smrti, "Knowledge dawns on a man on 
the eradication of sinful acts" (Mbh.Šā.204.8). The word 
iti is used to draw attention to a synecdoche; that is to say, 
by the word iti are suggested other factors, beginning with 
these, which are helpful to the rise of knowledge, such as 
*Humility, unpretentiousness," etc. (G. xiii. 7). (Con- 
centration etc. are the) pratisthā, two legs, stands as it 
were, of that Upanisad: for when these exist, knowledge 
of Brahman stands firm and becomes active, just as a man 
does with his legs. Vedah, the four Vedas; and sarvangani, 
all the six subsidiaries beginning with the science of pro- 
nunciation and euphony (siksa) (are also the legs). The 
Vedas are the legs because they reveal the rites and 
knowledge; and all the angani, subsidiaries, are so be- 
cause they are meant for the protection of the Vedas. Or 
since the word pratistha has been imagined to imply the 
two legs (of the knowledge), the Vedas are its sarvangani, — 
all the limbs beginning with the head. In this case, the 
subsidiaries, such as the science of pronunciation and 
euphony, are to be understood to have been mentioned 
by the word Vedas; because when the principal factor is 
mentioned, the subsidiaries are mentioned ipso facto, 
they being dependent on the principal. Satyam ayatanam, 
satya is the āyatana, the dwelling place where the secret 
teaching resides. Satya means freedom from deceit and 
crookedness in speech, mind, and body; for knowledge 
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abides in those who are free from deceit and who are holy, 
and not in those who are devilish by nature and are 
deceitful, as the Vedic text says, “those in whom there are 
no insincerity, falsehood, and deceit” (Pr. I. 16). There- 
fore Satya (truth) is imagined as the abode. Although by 
implication, truth has already been mentioned as legs, 
along with concentration etc., still its allusion again as the 
abode is for indicating that, as a means (for the acquisition 
of knowledge) it excels others, as the Smrti says, “A 
thousand horse sacrifices and truth are weighed in a ba- 
lance: and one truth outweighs a thousand horse sac- 
rifices" (Visnu Smrti, 8). 


at at Uae oa urn vent Giles ma 
Uietictsater atdota tst 


ana ugd: tavs: 11 
9. Anyone who knows this thus, he, having 
dispelled sin, remains firmly seated in the 
boundless, blissful, and highest Brahman. He 
remains firmly seated (there). 


Yah vai, anyone who; veda evam, realises thus—as 
spoken; eram, this thing, this blessed knowledge of Brah- 
man which has been already spoken of in the text begin- 
ning with “Willed by whom" (Ke. I. 1), which has been 
eulogised in the text beginning with, “It was Brahman 
indeed” (Ke. III. 1), and which is “the foundation of all 
knowledge" (Mu. I. i. 1). Notwithstanding the presenta- 
tion of the fruit of the knowledge of Brahman in “because 
thereby one gets immortality" (Ke. II. 4), itis mentioned 
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at the end by way of a formal conclusion. (Such a knower) 
apahatya pāpmānam, dispelling sin, shaking off the seed 
of mundane existence constituted by ignorance, desire, 
and work; pratitisthati, remains firmly seated; anante, in 
boundless; svarge loke: Svarge loke means in Brahman 
who is all Bliss. Being qualified by the word ananta, 
boundless, the word svarga does not mean heaven. Lest 
the word boundless (ananta), be taken in any secondary 
sense, the text says jyeye, in the higher, that which is 
greater than all, in one's own Self which is boundless in 
the primary sense. The purport is that he does not again 
return to this world. 


a amm umen ui: SAN 
aaa a wdrfn ud eR UIS Sel 
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